Divine space IF a place is simply a physical location, the word space can be used for something shaped by mental processes. Physical places influence our lives by putting limits to the physically practicable, whereas spaces exercise their influence through mental processes like shaping our beliefs, values and sentiments. A space may be a mental superstructure based on an actual place, but, since its power is mental, it is not necessary that this place physically exists. One such space, with power to affect the lives of human beings, is heaven. Belief in heaven has had and still has great impact on many people's thinking and acting. Heaven can be regarded as a part of a more general conceptual space inhabited by (ideas of) the divine and/or spiritual. I will refer to this as divine space.
Language has the power to create new spaces and reshape old ones, but also to close doors to unwanted spaces by making it difficult to speak about them. By means of language, some are convinced of the existence of heaven, 1 and by means of language others are convinced of the falsity of the same idea, and its power loses hold of them.
Catholic mission in early modern Goa
The early Catholic missionaries, who came to the then Portuguese colony Goa from the early years of the sixteenth century and onwards, found a divine space already defined by an impressive Hindu vocabulary. Wishing to see people embracing the Christian faith, they needed strategies for convincing people to change their beliefs about the divine and leading them to a perception of divine space that was in accordance with Christian views. In due time the official Catholic Church chose a strategy of closing the door to spaces that we can call Hindu, by repression of indigenous languages and religious practices and by opening an analogous space defined by Portuguese and Latin words. This was done partly by campaigns of destroying temples and Hindu scriptures from 1540 onwards, 2 partly by a decree in 1684 (by Viceroy Francisco de Tavora) that all official church communication must henceforth be in Portuguese, and Goans must abandon their Pär Eliasson is a PhD candidate in the Department of Linguistics and Philology at Uppsala University. His dissertation is on the intercultural and translation aspects of early modern Christian literature in Marathi, Konkani and Hindi with a particular interest in how it relates to Hindu literature, vocabulary and thought. He is also involved in the project "Hindu Lexicography and the Cosmopolitan in the Encounter between Europe and India around 1700," which is about the Hindustani dictionary of François Marie de Tours. This project is being led by Prof. Heinz Werner Wessler at Uppsala University. mother tongue, and another decree in 1704 (by the apostolic legate Charles Thomas Maillard de Tournon) which seriously restricted the possibility of letting Christianity embrace indigenous cultural practices. 3 Because of the padroado system, by which the Portuguese kings got the right and duty to deploy clerics and run the churches in their colonies, the Portuguese authorities controlled the Catholic mission in Asia throughout the early modern period. 4 This knit state and church tightly together and limited the scope for the Church to act as an independent force in relation to the Portuguese colonial power.
Thomas Stephens and his purāṇa
There was, however, another significant trend in the early modern Catholic mission in Goa, namely that of inculturation, exemplified by Stephens and other Jesuits. Most notable among these is Thomas Stephens (1549 -1619 , the author of the well-known Marathi epic known as Kristapurāṇa. Stephens "fled from England" in his twenties, due to harassments he faced because of his Catholic faith, 5 and joined the Jesuits in Rome with a wish to be sent to India. His wish was granted and he reached Goa in 1579, when he was 30 years old. 6 Stephens became an important person in the Jesuit mission in Goa, where he stayed until his death in 1619, except for a year at Basein College north of Mumbai. Kristapurāṇa is written in a language that Stephens himself as well as most scholars identify as Marathi.
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Stephens' desire, as he wrote in a letter to the General of the Society of Jesus in Rome, was "to see in this province some books printed […] in the script of the place, as was done in Malabar, with great profit for the Church in that region", 12 was not put into effect. Instead, Kristapurāṇa was printed in Roman script three times during the seventeenth century -1616, 1649 and 1654, all in Goa -but none of these seem to be available today.
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The analysis and references in this paper rely on Nelson Falcao's edition from 2009, which is based mainly but not exclusively on two manuscripts in Devanagari script, found in 1923 in the William Marsden collection in London. 14 Kristapurāṇa is a Christocentric retelling of the Bible in more than 10,000 verses, a biblical epic in two parts corresponding to the Old and New Testaments. In the prose preface in Marathi, Stephens expresses his hope that " […] through that story, everybody will come to know the true God (paramesvara) and his only son Jesus Christ, the Jesus apart from whose name there is no other name under heaven (svarga) through which one gets salvation (mukti Thus, Stephens embraced the literary form used in and associated with a Hindu (predominantly Vaiṣṇava) religious and literary tradition. He also embraced the Hindu vocabulary of these authors and tried to redefine the divine space that they had defined and make it compatible with the Catholic faith. Kristapurāṇa is full of idiomatic expressions with deep Hindu connotations, such as vaikuṁṭha for heaven and vaikuṁṭharājā ("King of vaikuṁṭha") for God. In Hindu usage, vaikuṁṭha is the name of Viṣṇu's heaven and vaikuṁṭharājā an epithet of Viṣṇu. In Stephens' usage, the words refer to the God of Christianity and his heaven. In this way, Stephens used words familiar to the people of Goa, but gave them partly new meanings.
Signal and signification
To understand what Stephens does in order to reshape or redefine divine space, I will rely on Ferdinand de Saussure's theory of a sign as "combination of a concept and a sound pattern." 21 A sign in this sense the unity of a word and the concept it expresses or stands for. A sign thus consists of two parts, the concept and the sound pattern, also referred to as signification and signal respectively. Since "the link between idea and sound is intrinsically arbitrary", 23 any signification can be represented by any signal.
Applying this idea and terminology to Stephens' usage of "Hindu" words like vaikuṁṭha and vaikuṁṭharājā, his strategy can be described as keeping the signal but altering the signification. The signal Vaikuṁṭharājā is the same sound pattern as used by the Hindus for talking about Viṣṇu, but in Stephens' usage its signification is the God of Christianity. A sign being the combination of signification and signal, i.e. of concept and sound pattern, altering the signification means altering the sign as a whole. The vaikuṁṭharājā of Kristapurāṇa is therefore not the same sign as the identically pronounced and written vaikuṁṭharājā of a Vaiṣṇava discourse, since it signifies a different concept. Nevertheless, the concepts of Viṣṇu for Vaiṣṇavas and God for Christians are so similar that they, so to speak, hold analogous places in their respective linguistic systems, both containing the concept of Supreme Being. Therefore, Stephens could use the signal vaikuṁṭharājā for the Christian concept of God and thereby form a new Christian sign related to the old Hindu one, but with a meaning fitting better in his message.
In Saussure's structuralistic theory, a language is "a system based entirely on the contrasts between its concrete units" 24 which means that a sign is defined by being what the other signs are not. If all signs are defined by their mutual differences, changing the meaning of one sign has consequences for the entire linguistic system. In view of this, what Stephens does can be described as entering a new linguistic system and trying to reshape it by changing the significations of certain signs and to a lesser extent introducing new signs, primarily Portuguese loan words like pādrī for a priest and spīrītu sāṁtu for the Holy Spirit. 25 Reshaping divine space To show how Stephens does this, I will begin with words used for heaven and then move on to the related concept of salvation. The most common words for heaven in Kristapurāṇa are svarga and vaikuṁṭha, both used independently as well as in compounds like svargasthāna ("place/land of heaven"), 26 svargamaṁdira ("house of heaven"), 27 different versions of svarga rājya 28 ("kingdom of heaven"), and vaikuṁṭhīcā rāja ("kingdom of heaven").
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In Marathi, svarga is generally translatable as 'sky' or 'heaven', whereas vaikuṁṭha exclusively refers to heaven. More specifically vaikuṁṭha is a name of Viṣṇu's paradise in Hindu mythology, whereas svarga sometimes but not exclusively refers to Indra's heaven. 30 Kristapurāṇa often seems to treat svarga and vaikuṁṭha as synonyms. Jesus' ascension to heaven is described as an ascension to svarga and vaikuṁṭha alike. As the gate through which he enters is the gate of vaikuṁṭha, the house of mokṣa is obviously the same as vaikuṁṭha. 41 Hindu mukti means liberation from saṁsāra, this world. Saṁsāra implies punarjanma (rebirth), which does not fit into Christian ideas of what man needs to be liberated from. Christianity has no concept of rebirth in that sense, but the word punarjanma reminisces of the biblical idea of being born again. 42 Stephens draws on this idea in the eighth chapter of Kristapurāṇa, but avoids the word punarjanma. Instead, he speaks about a navā janma (new birth) in this saṁsāra through the grace of the Holy Spirit, by means of baptism, and firm faith. In this way, Stephens almost completely ignores the word punarjanma, but introduces the similar word navā janma and gives it a very different meaning. Described with Saussure's terminology, he introduces a similar signal and provides it with a new signification. The Hindu punarjanma signifies continued confinement in saṁsāra, but the Christian navā janma signifies liberation from saṁsāra. When the word punarjanma is finally used in II.43/44.28, it stands for the resurrection of the body at the time of the last judgement. 46 Stephens ignores the Hindu concept expressed by the signal punarjanma, introduces the similar signal navā janma, and gives it an opposite signification, and finally introduces the sign of punarjanma with a signification that is different from the one current in Hindu contexts but applicable in a Christian message.
Conclusion
The analysis in this article has treated words for heaven and salvation used in Thomas Stephens' Kristapurāṇa. The analysis has focused on how Stephens treats words linked with concepts in the Hindu/Vaiṣnava language system from which they are taken, concepts difficult or impossible to accommodate in Stephens' Christian worldview. Such wordconcept links are vaikuṁṭha as the abode of Viṣnu, and mukti/mokṣa as liberation not only from death, but also from rebirth. In the case of Viṣnu and vaikuṁṭha, Stephens handles the problem by using epithets like vaikunṭharājā for God, but never uses any of Viṣnu's proper names. 
